Inherently concerned with the personal and cultural development of individuals, intercultural competence can be regarded as an inseparable aspect of Bildung. However, while scholars have acknowledged the affiliation between these two concepts, what remains to be investigated is the extent to which notions of Bildung are incorporated in theoretical models of intercultural competence. This is an important aspect to study because such models constitute the foundation for how intercultural competence is understood as an educational goal. The present article examines Byram's model of intercultural communicative competence, which has been particularly influential within the field of foreign language didactics. The article investigates how this model corresponds to Bildung theories in its description of the ideal encounter between Self (own culture) and Other (foreign cultures), and discusses the learning processes which may be involved. Relying on the theoretical perspectives of Gadamer, Bakhtin, Ricoeur and Klafki, the article argues that, while central aspects of Bildung are evident in Byram's model, they are downplayed through its emphasis on harmony and agreement. The article further stresses the importance of regarding conflict, ambiguity and difference not solely as challenging aspects of the intercultural encounter, but as potentially fruitful conditions for profound dialogue between Self and Other.
Introduction
The present article offers a critical examination of what is arguably the most influential model of intercultural competence within the field of foreign language (FL) didactics. First published in Teaching and Assessing Intercultural Communicative Competence (1997), Byram's model of intercultural communicative competence 1 was built upon the ideas presented in a paper (Byram and Zarate 1994) that was written in relation to the Council of Europe's project to develop a 'Common European Framework of Reference for Language Learning and Teaching' in the 1990s. Consequently, Byram's view on issues regarding the aims and methods of cultural studies in FL education have had an impact on curriculum development in a number of countries, and his model of ICC remains largely uncontested by scholars to this day. Byram's model describes the qualities required of 'intercultural speakers', who are committed to turning intercultural encounters into relationships based on mutual respect and understanding. FL education may play an active role in shaping such relationships because learning a FL entails encountering and interacting with otherness on a personal level. Inherently concerned with the personal and cultural development of individuals, intercultural competence can be regarded as an inseparable aspect of Bildung (Bohlin 2013; Fenner 2005 Fenner , 2012 . The present article aims to shed some light on the possibilities, limitations and contradictions that follow from the affiliation between these two concepts. Drawing on the perspectives of Gadamer (1977 Gadamer ( , 1996 , Bakhtin (1986) and Ricoeur (1970 Ricoeur ( , 1991 Ricoeur ( , 1992 , the article explores how Byram's model corresponds to different Bildung theories in its description of the ideal encounter between Self (own culture) and Other (foreign cultures). Moreover, the learning processes that may be involved are discussed in the light of Klafki's (1996) account of Bildung traditions in education.
Bildung as a philosophical and educational concept The concept of Bildung was first developed in eighteenth-century German philosophical and educational theory by Herder (2002) and von Humboldt (2000) , among others, and has come to be associated with such concerns as the cultivation of human moral virtues and personal identity, critical thinking and democratic commitment. Contemporary conceptions of Bildung also stress the ability to handle the contradictions and ambivalence of our pluralistic, postmodern societies (Thavenius 1995) . From a philosophical perspective, Bildung is a continuous and lifelong process of moving from the known to the unknown and then back again, leading to an ever-increasing understanding of the world and ourselves (Gustavsson 1998, 45) . Accordingly, even though Bildung is concerned with personal growth, the full potential of a human being cannot be brought out by focusing solely on the individual. It also concerns the individual's relation to cultural and social communities as well as humanity at large, or as von Humboldt (2000) puts it, 'the linking of the self to the world to achieve the most general, most animated, and most unrestrained interplay ' (58) . This relationship in turn contributes to insight into Self, as the individual always exists and understands himself in relation to others. In the words of Paul Ricoeur (1992) , '[…] the selfhood of oneself implies otherness to such an intimate degree that one cannot be thought of without the other […]' (3). Accordingly, Bildung also entails the ability to critically examine one's own culture and outlook (Bakhtin 1986) .
Scholars within the field of educational research have highlighted intercultural dialogue as a catalyst for processes of Bildung. Bohlin (2013) contends that the 'disposition and competence to engage in dialogical encounters with people of different identities and backgrounds' is crucially important to young individuals growing up in today's globalised world, and he consequently regards interculturality as a 'paradigmatic form of Bildung' (400). A similar argument is put forth by Fenner (2005 Fenner ( , 2012 , who points out that FL education may play a particularly important role in promoting intercultural competence and Bildung because learning a FL goes beyond developing linguistic skills; it also entails being socialised into foreign cultures. FL education may therefore challenge learners to open up to and negotiate with other perspectives, interpretations and world views. Consequently, as the author of the theoretical model presently under scrutiny acknowledges, the development of intercultural competence involves processes of Bildung because it entails 'education for democracy' (Byram 2008, 236) .
However, such processes as described above do not occur as an automatic consequence of learning a FL. Klafki (1996) , who describes different traditions of Bildung in education, explains how both the teaching material and ways of working with this material play a defining role in this regard. According to Klaki, material traditions of Bildung rely solely upon exposing learners to a certain cultural content of which they are to acquire knowledge. The material is typically selected due to its adherence to a cultural 'canon' and is consequently a fairly static phenomenon. Primarily concerned with processing information and adopting a certain way of thinking, the learners are allowed few possibilities to express personal opinions or to develop independent and critical thought.
Formal traditions, on the other hand, predominately focus on subjective aspects of learning, such as developing mental and practical capacities. What is regarded as central is the learners' personal engagement in the learning process, which means that their preferences in terms of content and learning strategies are valued. One problem in such regard is if considerations of the learners' wishes and interests are given to such an extent that they are not sufficiently stimulated intellectually or challenged to step out of their comfort zones.
In response to the two aforementioned traditions, Klafki defines a third category, which he regards as the ideal form of Bildung. Categorial Bildung, he argues, relies on an interdependency between cultural forms and the individual's mental processes. According to this view, both the content and approaches to working with this content must be exemplary, i.e. suited to opening up the learners' world view and promoting their personal engagement (Klafki 1996, 192-194 ). An examination of how intercultural competence relates to Bildung consequently entails investigating whether the concept incorporates both material and formal aspects of Bildung in order to allow for such exemplary teaching and learning.
Byram's model of ICC By drawing our attention to the affiliation between interculturality and processes of Bildung, Bohlin's (2013 ) and Fenner's (2005 , 2012 contributions to the academic discourse have implications for our understanding of intercultural competence as an educational goal. However, because these scholars are more concerned with establishing the link between the concepts than exploring the theoretical and practical ramifications of this affiliation, further research is required. One such investigative approach is to examine the extent to which notions of Bildung are incorporated in theoretical models of intercultural competence because such models constitute the foundation for educational praxis. How, then, does Byram's (1997 Byram's ( , 2008 ) model of ICC incorporate aspects of Bildung, and which learning processes may be involved?
The model is based on a view of language learning as a communicative, interactive and meaningful process. It describes the factors involved in successful intercultural communication as a set of knowledge, skills, attitudes and dispositions to act:
Savoir: knowledge of self and other; of interaction; individual and societal. Savoir être: attitudes; relativising self, valuing other. Savoir comprendre: skills of interpreting and relating. Savoir apprendre/faire: skills of discovering and/or interacting. Savoir s'engager: political education, critical cultural awareness (adapted from Byram 1997, 34) . According to this model, successful communication can not only be achieved through an understanding of how different cultural contexts affect the interpretation and perception of what one says or writes. The ideal 'intercultural speaker' is also genuinely concerned with 'establishing and maintaining relationships' across cultural boundaries (Byram 1997, 3) . In other words, the 'unrestrained interplay' (von Humboldt 2000, 58) between cultures can be said to be the overarching goal of developing ICC. Indeed, as Byram's model focuses on the FL learner's encounter with documents and events from other cultures as well as his ability to participate and mediate in intercultural exchanges in a profound and engaged manner, the relationship between Self and Other lies at the core of the concept. The idea that man must 'leave himself in order to find himself' (Weinsheimer 1985, 70 ) is thus as central to ICC as it is to Bildung.
Because Bildung theories are not unanimous in terms of how to approach and relate to otherness, the present examination of Byram's model will be based on the theoretical perspectives of three scholars who represent opposing (but not necessarily incompatible) traditions within Bildung theory. While Gadamer (1977 Gadamer ( , 1996 relies on a strategy of taking on the perspective of the Other in order to reach an elevated state of mutual understanding, Bakhtin (1986) favours a more dynamic approach, in which consideration of the Other's point of view is a necessary part of the process, yet he considers 'outsideness' to be a prerequisite for gaining new insight. Ricoeur (1970 Ricoeur ( , 1991 Ricoeur ( , 1992 takes the notion of critical distance even further, arguing that it is not possible to incorporate the Other's outlook into one's own. Consequently, the aforementioned theorists vary in their views of what constitutes the most constructive conditions for the development of Bildung, ranging from an emphasis on mutual understanding and harmony on the one end of the spectrum to the highlighting of conflict and disharmony on the other. The selection of theoretical perspectives should thus be well suited to identify any patterns or contradictions in Byram's model. In addition, the model will be discussed in light of Klafki's (1996) theory of categorial Bildung, in order to illuminate some of the possibilities and limitations it may carry in terms of potential processes of learning.
The complex encounter between self and other Gadamer (1977 Gadamer ( , 1996 builds his understanding of Bildung on a hermeneutic theory of interpretation. He describes the nature of interpretation, i.e. the process of understanding a text, interhuman communication or the world at large 2 , as a form of dialogue that transforms the interpreter as a moral subject. The need for interpretation arises when the subject is confronted with a 'horizon of understanding' different from his own, and through dialogue with the Other, the two conflicting systems of convictions are integrated in a 'fusion of horizons' (Gadamer 1996, 302-307) . For Gadamer, the culmination of this process lies in the reconciliation of opposing views. The ideal strategy to reach such new, shared understanding, he argues, is by 'transposing ourselves' (Gadamer 1996, 305) into the Other's position.
Byram's model of ICC echoes Gadamer's notion of a harmonious fusion of worldviews. The ideal put forth by this model is that of the 'intercultural speaker' who approaches other cultures with 'curiosity and openness', engaging with otherness '[…] in a relationship of equality' (Byram 1997, 57) as opposed to being influenced by prejudice or stereotypical views. This involves a 'readiness to suspend disbelief about other cultures and belief about one's own' (ibid.). In other words, otherness should be valued and one's own cultural values and presuppositions should be relativised. Through such 'decentring' of the Self, the boundary between Self and Other may be transgressed, enabling mutual respect and understanding to be developed. For this to take place in practice, the learners' preconceived opinions and cultural biases must be brought out in the open so that they can be consciously examined and challenged. Otherwise, the intercultural encounter may very well preserve, or even create, cultural stereotypes and prejudices towards foreign cultures, rather than subvert them (Hoff 2013 ). Another risk is that the wish to highlight universal aspects of the human condition is made at the expense of actively and inquisitively investigating cultural differences. To what extent, then, does Byram's model take into account such complexity?
While challenges related to intercultural communication are the very premise for ICC as an educational goal, the role of the 'intercultural speaker' is to function as a mediator between incompatible interpretations and world views in order to establish a shared understanding. In the case of the component known as 'savoir être', this entails putting oneself into the Other's position. Byram acknowledges that this component involves the ability to cope with 'different stages of adaptation to and interaction with' other cultures and that these stages may include 'phases of acceptance and rejection' (Byram 1997, 58) . In other words, phases of uncertainty and ambivalence are to some extent acknowledged as a natural part of any intercultural encounter. Nevertheless, the overarching aim is to overcome such temporary drawbacks and to develop an empathetic understanding of the Other's point of view. For instance, '[t]he intercultural speaker notes and adopts the behaviours specific to a social group in a way which they and the members of that group consider to be appropriate for an outsider' (Byram 1997, 58) . Such sensitivity may certainly help to steer clear of potential conflict and thus aid communication. However, the intercultural encounter may result in a one-dimensional, naïve affair if considerations of the Other's expectations are given to such a degree that one's own cultural outlook is ignored. Byram's definition also implies that the parameters for the intercultural dialogue are set solely by the Other, and accordingly, the relationship between Self and Other is based on an imbalance of power, rather than equality. In contrast, Gadamer (1996) emphasises that the transposition of Self is not the same as a disregard of one's own outlook, but rather, an elevation to 'a higher universality that overcomes not only our own particularity but also that of the other' (305). This is an important distinction, which appears to be lacking in Byram's model.
It should be noted that other components of ICC indicate a more balanced relationship between the intercultural speaker and the interlocutor than 'savoir être'. Both 'savoir', 'savoir comprendre' and 'savoir apprendre/faire' emphasise own culture as a basis for comparisons and understanding in the encounter with otherness. However, if the aim is to 'adapt' to the foreign culture and 'adopt' the values and behaviours of the Other, Byram's model implies a passive, uncritical process of socialisation, rather than a view of the intercultural dialogue as catalyst for active, personal engagement with different perspectives. The latter position is essential to what Klafki (1996) calls exemplary learning. As such, Byram's definition of ICC may in fact undermine, rather than promote a central aspect of Bildung.
Moreover, not all Bildung scholars agree with Gadamer's position that the intercultural dialogue should result in a fusion of opposing world views. Bakhtin (1986) , for instance, argues that the potential of the intercultural dialogue lies in the possibility for different cultures to mutually augment each other, while simultaneously retaining their separate and unique identity:
'We raise new questions for a foreign culture, ones that it did not raise itself; we seek answers to our own questions in it; and the foreign culture responds to us by revealing to us its new aspects and new semantic depths.
[…] Such a dialogic encounter of two cultures does not result in merging or mixing. Each retains its own unity and open totality, but they are mutually enriched'. (7) For Bakhtin, the intercultural encounter constitutes a dynamic enhancement, not self-effacement, for both the Self and the Other. Moreover, he regards the idea that one must view the world from the point of view of the foreign culture in order to better understand it as 'one-sided and thus untrustworthy ' (ibid., 6) . While this is a necessary aspect of the process of understanding, he declares 'outsideness' to be 'a most powerful factor' if the aim is to achieve something more than mere 'duplication' (ibid., 7). According to Bakhtin, then, taking on the perspective of the Other is crucial in order to fully understand one's own culture and outlook, but critical distance is equally important if one is to gain a deeper understanding the Other.
This view is echoed by Ricoeur (1991) , who points out that, '[…] I cannot incorporate the other's interpretation into my own view, but I can, by a kind of imaginary sympathy, make room for it' (241). By way of explanation, it may be perfectly feasible to take the Other's perspective into consideration, but this does not necessarily mean that it will be possible to reconcile this perspective with one's own outlook. Like Bakhtin, Ricoeur favours taking a step back in order to observe the Other from a critical distance. Such distance and critical scrutiny may disclose covert ideology or hidden agendas in the discourse, but it does not exclude a sense of openness towards the Other. Hermeneutics, he argues, is 'animated by this double motivation: willingness to suspect, willingness to listen; vow of rigor, vow of obedience' (Ricoeur 1970, 27) .
According to Backthin and Ricoeur, the potential of communication lies in conflict and the confrontation of ideas, rather than mutual understanding. Consequently, agreement between the participants in an intercultural exchange may not be a constructive aim. An important aspect to consider, then, is how Byram's model takes into account disagreement and disharmony in the intercultural encounter. The component known as 'savoir s'engager', which Byram (2008) labels 'the most educationally significant of the saviors' (236), entails a critical examination of other cultures, not only one's own. As such, it echoes Ricoeur's 'hermeneutics of suspicion'. In Byram's own words, this component 'takes us into the relationship of language teaching and learning with the general purposes of an education system' and is indicative of a European tradition that 'encourages learners to question constantly the learning they are offered and the society in which they live' (ibid.). As such, the main objective is to promote critical thinking. 'Savoir s'engager' is based on the premise that the 'intercultural speaker' brings to his encounter with otherness 'a rational and explicit standpoint from which to evaluate ' (ibid., 233) . In contrast to the previously discussed 'savoir être', then, 'savoir s'engager' incorporates the 'intercultural speaker's' own cultural outlook to a larger extent because such a standpoint is bound to be influenced by values with which he is comfortable. What is essential, however, is that the 'intercultural speaker' bases his judgements on consistent and explicit criteria. Accordingly, assessments of the Other should not be made based solely on moral conviction or unfounded suppositions, but rather, on a careful analysis of ideological perspectives.
As Byram (1997, 101) himself acknowledges, the consequence of such evaluation is that it may reveal a conflict and disagreement between Self and Other, which means that not only harmonious communication is incorporated in the model. The question remains, however, whether such conflict should be sought resolved or whether it is presented as a potentially constructive and beneficial aspect of intercultural communication. The recurrent emphasis on the mediating role of the 'intercultural speaker' throughout Byram's model appears to support the former interpretation. The 'intercultural speaker' 'help[s] interlocutors overcome conflicting perspectives' and to 'identify common ground and unresolvable difference' (Byram 1997, 61) . Moreover, when the development of critical cultural awareness is concerned, the goal is to 'establish common criteria of evaluation' and to 'negotiate agreement on places of conflict and acceptance of difference ' (ibid., 64) . Admittedly, Byram's choice of words here suggests at least an acknowledgement of the fact that opposing views may not always be possible to reconcile. However, this is presented more as a solution for which the 'intercultural speaker' may settle when all attempts of a harmonious fusion of horizons have failed, rather than as positive conditions for the communication process.
Interestingly, in more recent discussions of ICC, Byram has modified his description of this particular component of the model. In a publication from 2008, acceptance of difference is no longer mentioned as an objective. Instead, the 'intercultural speaker' should negotiate consensus between Self and Other about the criteria to be used for interacting and mediating in intercultural exchanges (Byram 2008, 233) . This reinforces an interpretation of the model in which mutual understanding and the reconciliation of conflicting views are presented as the optimal resolution to the intercultural dialogue. What is lacking in Byram's model is a recognition of how disagreement and conflict may often lead to meaningful communicative situations in which the participants are deeply engaged, thus contributing to a higher level of honesty and involvement. Such personal investment is essential if the intercultural dialogue is to affect the learners' ways of thinking and the cultivation of their personal identities.
Conclusion
The present paper has examined how Byram's model of ICC echoes Bildung theories in its description of the ideal intercultural encounter between Self and Other. The ability to 'decentre' in order to examine one's own culture from another point of view is central in this regard. Moreover, Gadamer's notion of the 'fusion of horizons' is reflected through the model's emphasis on an empathetic understanding of the Other's point of view. However, Byram's definition of 'savoir être' presents the transposition of Self as a goal in itself, rather than as a temporary strategy for understanding. The present paper has been critical hereof, arguing that approaching the Other with an uncritical willingness to exhibit tolerance and acceptance may be counterproductive to the promotion of Bildung and intercultural competence because it means that neither the learners' perspectives nor the foreign cultures are taken sufficiently seriously. Training learners to exhibit 'correct' attitudes towards the Other or presenting them with points of view which they are expected to accept (and even adopt) without reserve may result in what Klafki labels material Bildung, rather than promoting independent, critical thinking. Similarly, aiming to 'adapt' to the expectations of the Other suggests a passive, uncritical process of socialisation as well as an imbalance of power between the participants. Byram's description of 'savoir être' could thus benefit from a more nuanced choice of words, allowing for the recognition that openness towards the Other is not the same as self-effacement.
This article has argued that the intercultural encounter may be relegated into a superficial and perfunctory affair unless it involves a sincere and in-depth examination of thoughts and feelings. It is therefore important to note that 'savoir s'engager' adds an essential dimension to Byram's model to counter the above concerns. This component of ICC promotes independent and critical thought because the objective is not to change the learners' standpoints or to encourage a certain way of thinking, but to cultivate their ability to present rational, well-balanced arguments. Acknowledging the learners' personal opinions, the development of 'savoir s'engager' enhances subjective aspects of learning, thus contributing to formal Bildung. Moreover, the learners' willingness to open up to other perspectives may provide a more convincing and reflective line of reasoning than would be allowed for by a one-sided assessment. Accordingly, the development of 'savoir être' may also play a role where 'savoir s'engager' is concerned; not to the extent that the Other's perspective is uncritically adopted, but rather, as a way to counterbalance and adjust the learners' outlook. This illustrates the importance of regarding the components of ICC as interrelated parts of a whole, rather than as separate objectives for learning.
Furthermore, the present analysis has indicated that disharmony and conflict are recognised as potential aspects of the intercultural dialogue in Byram's model. Nevertheless, the model may be criticised for painting an overly idealistic, and to some extent, naïve, picture of interculturality through its emphasis on harmony and agreement. Entering into a dialogue with the Other may at times be a challenging, even uncomfortable, experience. Without a conscious acknowledgement of this fact, learners may be allowed to keep the Other safely at arm's length instead of dealing with aspects which may be difficult to comprehend or appreciate. From a Bildung perspective, contradictions and misunderstandings in intercultural exchanges are not merely communicative difficulties to be overcome in order to establish a harmonious relationship with the Other. What is not adequately reflected by Byram's model, then, is Ricoeur's and Bakhtin's view that intercultural relationships based on equality and mutual respect may very well contain elements of contention and disagreement; in fact, such conditions may be fruitful for the stimulation of a more profound dialogue between Self and Other.
If the development of ICC is to promote what Klafki calls categorial Bildung, the intercultural encounter must have an impact on the learner's way of thinking as well as the development of his or her personal identity. In this context, negotiating a common understanding across cultural differences may not be the most important goal for the 'intercultural speaker'. Instead, intercultural exchanges should be regarded as opportunities for the FL learner to develop as a human being through open-minded, yet critical, self-examination and exploration of otherness. In this way, the development of intercultural competence may contribute to a modern conception of Bildung through a focus on constructive approaches to handling conflict and difference. Notes 1. Byram (1997, 3) uses the label 'intercultural communicative competence' to indicate that his model expands the concept of communicative competence as well as making explicit that its intended applicability is first and foremost for FL teaching and assessment. In the following, the term ICC will be used in connection with Byram's model, whereas the term IC (intercultural competence) will be used more broadly. 2. In his Truth and Method (1996), Gadamer originally describes hermeneutics as the process of interpreting a text, but later expands the concept to include other forms of interpretation; see Gadamer (1977) .
